The debate over the impact of British colonialism and ‚colonial modernity‛ in India has hinged around questions of epistemic and aesthetic rupture. Whether in modern poetry, art, music, in practically every language and region intellectuals struggled with the artistic traditions they had inherited and condemned them as decadent and artificial. But this is only part of the story. If we widen the lens a little and consider print culture and orature more broadly, vibrant regional print and performance cultures in a variety of Indian languages, and the publishing of earlier knowledge and aesthetic traditions belie the notion that English made India into a province of Europe, peripheral to London as the centre of world literature. Yet nothing of this new fervour of journals, associations, literary debates, of new genres or theatre and popular publishing, transpires in Anglo-Indian and English journals of the period, whose occlusion of the Indian-language stories produced ignorance, distaste, indifference-those ‚technologies of recognition‛ (Shu-Mei Shih) that produce ‚the West‛ as the agent of recognition and ‚the rest‛ as the object of recognition, in representation‛.
love, Hindi and Urdu publishing in the colonial period, the longue durée of literary multilingualism in north India, and a ‚bottom-up‛ approach to world literature.
Muhsin al-Musawi's article on ‚The Republic of Letters: Arab Modernity?‛ finds strong echoes in South Asian scholarship and public debates. Much of the debate over the impact of British colonialism, with its various phases and attitudes towards Indian culture, and ‚colonial modernity‛ has hinged over questions of epistemic and aesthetic rupture. Was English literature a ‚mask of conquest;‛ were Indian writers ‚crushed by English poetry;‛ did English-educated Indian intellectuals suffer from ‚amnesia‛ of pre-colonial intellectual traditions; did they internalize colonial views about Indian culture and the ‚Indian psyche‛? 1 For a couple of decades of intense and fruitful enquiry into colonial discourse and its nationalist appropriations and transformations by Indian intellectuals and artists, the answer was a resounding yes. Studies of modern Indian poetry, art, music, etc. showed that in practically every language and region, intellectuals struggled with the artistic traditions they had inherited and that constituted their habitus and condemned them as decadent, artificial, escapist, and even harmful in that they took you away from art's proper duty, couched explicitly or This produced a further estrangement from Persian and the many knowledge traditions that had found expression in that language in India -history, geography, ethnography, poetics, lexicography, religion, philosophy, mysticism, mythology, astrology, astronomy, sciences, arts, flora, fauna, farriery and falconry, cuisine, etc. As for Sanskrit, Sheldon Pollock and a whole team of Sanskritists have investigated ‚Sanskrit knowledge systems on the even of colonialism‛ and 2 For Benares Sanskrit College see Michael Dodson, Orientalism, Empire, and National Culture: India, 1770 -1880 (New York: Palgrave Macmillan, 2007 . 3 Francesca Orsini, The Hindi Public Sphere, 1920 -1940 Language and Literature in the Age of Nationalism (New Delhi: Oxford University Press, 2002). argued that the two centuries between 1550 and 1750 ‚witnessed a flowering of intellectual life characterized by, among other features, an increase in the production of texts across disciplines, the rise of a new (or newly reinvigorated) interdisciplinarity, and the introduction of important new discursive practices and conceptual categories. This dynamism lasted until the consolidation of colonial power, whereupon a decline set in that ended the age-old power of Sanskrit learning to shape Indian intellectual history.‛ 4 Notable aspects of this investigation have been the emphasis on the newness and dynamism of ‚late Sanskrit,‛ and the more than occasional convergence with some Persian knowledge traditions such as philosophy, astronomy, music, poetics. This double shift away from Persian and Sanskrit meant that for a lot of ordinarily educated North Indians the knowledge traditions in those languages became more distant, less accessible, and familiar more in name than in content (‚paratexts without texts‛). To be true, in several cases translations, particularly from Persian into Urdu, brought earlier traditions like that of ethics and cultured manners (akhlaq, adab) to new strata of Urdu-educated ordinary "respectable" people. of Marathi print culture, for example, Veena Naregal has highlighted its uppercaste dominance and exclusivity, and shown that its virulent anti-lower-caste discourse was all the sharper because of the assertion of lower-caste voices in Western India, so much earlier than in other areas of the subcontinent. As a result, she argues, ‚by the late 1870s, when modern Marathi found its literary voice, lower-caste groups did not identify with the public defined by upper-caste intellectuals;‛ they formed ‚a distinct counter-public‛ and used ‚popular expressive forms‛ for mobilisation.
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Bengali book culture was similarly shaped by the distance between elite forms of cultural production by the famed bhadralok and the commercial energies of the Battala book quarter. Yet it was taste rather than caste that divided them. 14 Book historians have also shown that nineteenth-century publishers printed Persian, Arabic, and Sanskrit books in large numbers 15 -in some cases Arabic classics were first printed in Calcutta, 16 and in second half of the nineteenth century the Newal Kishore press was the largest producer and distributor of Persian books in Asia. At the opposite end of the spectrum, studies of commercial print culture have, unsurprisingly, noted the prevalence of preprint genres, the practice of bi-scriptual publishing (in both Nagari and PersoUrdu scripts) and the increased hybridization between Hindi and Urdu languages and literary traditions in an ‚inter-ocular‛ mediascape that included theatre, prints, and popular publishing. Gazette that the worthy William Morris has been giving his opinion on the Hundred best books. Lord! Lord! What a Lying world it is. He has gravely stuck down the Mahabharata and I will wager everything I have that he hasn't got the ghost of a conception what he means when he advises the study of that monstrous midden< I see every now and then at home some man who hasn't touched them lifting up his voice in praise of 'the golden mines of Oriental Literature' and I snort;‛ letter to Cornell Price, 18-27 February 1886 (in Thomas Pinney, Kipling's India: uncollected sketches 1884 -88 (London: Macmillan, 1986 ), 175).
Page upon page might be filled with extracts equally profitless< the wearied reader, who has set forth on his journey of discovery, with the honest intent of exploring the precious mines of Oriental lore, finds his attention wandering and his commonsense revolting at the inanities put before him< To orientalists, the two national epics have their own special value, as the Rig Veda has for students of early forms of religious belief; but the working world of to-day has no place for these ponderous records of nothingness. In our own days an Indian poet has arisen whose voice is heard beyond the intellectual frontiers of his faith and language. This is the Bengali Rabindranath Tagore. Something of the bloom and cadence of his verse must inevitably be lost in translation. We are told that he has a delicate sensitive ear for the music of words...
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In the end, more productive than a critique of modern intellectuals and their ‚amnesia,‛ or a historical narrative about the inevitable rise of the juggernaut English (or French) and the obliteration of everything else in their wake, is to be wary of single-strand and monolingual historical narratives (Arabic also existed in a multilingual world, too), and conceive of space, whether local or furtherflung/wider, as the ‚multiplicity of stories so far,‛ and attend to those stories,
